In the political organisation of the villages of southern France, the mayor is one of the most important elements of the clientelist system. He builds an affective link with local people, through his knowledge of collective history and local identity. In this context, heritage is used by politicians as a legitimate tool of local power, especially during the official speeches of the patron saint festivals. In what way does the heritage discourse contribute to the empowerment of the mayor? How does the political speech link the affective dimension of the mayor-people relationship with the heritage discourse? Based on fieldwork in a border village between France and Italy, I analyse the relations connecting individual political power, public heritage policies and affective patterns of clientelism.
Introduction
Heritage is now a worldwide activity that shapes places and social practices of nations or more limited groups, such as ethnic or religious minorities in search of political recognition, by the adaptation or the adoption of a common set of principles coming from international organisations or state administrations. This historical and cultural configuration implies a renewal of heritage studies in order to describe the variety and the rules of the heritagisation processes on a small scale. During the ethnographic fieldwork I have carried out in southern Europe since 2000, I have faced various forms of local variations of heritage-making in some small and rural communities. The heritage actors dealt with collective memory, sense of place and local identity to negotiate their place and their role in a European society that is mostly urban and multicultural. As many anthropologists have noticed, the European rural zones have become more and more abandoned, but remain one of the best emblems of identity, promoted by state administration of culture and tourism, regionalist movements, urban migrants of rural origin, tourism entrepreneurs or local people themselves, through massive and extensive heritagisation (Boissevain 1992) . Tourism, local identity claims and post-rurality were some of the main causes of the common valorisation of rural past and identity that social scientists have documented during the last 30 years.
I experienced some of these rural heritagisations, namely in the context of religious rituals and singing performances, which appeared as the central themes of my enquiries in the southern Alps between and 2009 (Isnart 2009a . Even though sub-groups, such as brotherhoods, singers, folklore leaders, or local communities as a whole seemed to be the major elements of these heritage systems, the local politicians played a significant role between citizens and local administration of culture. In the present article, I analyse the public speeches of two rural politicians of an Alpine border village, performed during a hamlet annual feast I observed during four years (2006) (2007) (2008) (2009) . I was surprised by the attitudes of the politicians, who tried to fit in into their citizens' concern for heritage, embedding their heritage agency in the specific political system; i.e., clientelism. I suggest, therefore, that a better understanding of these kinds of local uses of heritage by politicians needs to go beyond, first, the 'holistic rhetoric' (Candau 1998 ) of the socalled local community (which is in fact heterogeneous and made of individuals engaged in social relationships); and second, the strictly politicking sense of the clientelism (which is a cultural and quotidian framework) to capture the connecting principles between heritage and clientelism in a more comprehensive way. In other words, I apply a pragmatic approach to heritage and political life in southern France, inspired by the works of Boltanski and Thévenot (1991) , Latour and Woolgar (1979) , Claverie (2003) and Piette (1999) on political activity, science-making or religion. What are the heritage issues in this type of public heritagisation? To what extent is it a good thing to make use of heritage in the clientelist system? What are the verbal mechanisms that make it possible to justify political action concerning heritage? How does the discourse connect the public action dimension with that of the affect linking the mayor and the citizens?
During local festivities, politicians use official speeches 1 to perform discourses that link heritage to their political agency and to the people whom they represent. In that sense, the festival's speeches provide a fine occasion to investigate the construction and the use of heritage-making as embedded in the vernacular political system. I present and analyse here the discourses made by the mayor and the senator during the festival of the hamlet of Vievola, announcing the chapel will be renovated. The aim of the present article is not to evaluate the impact of the politicians' heritage discourses on the local audience in general, but to understand how heritage is used as a piece of the clientelist system. To enlighten this case study, I first give an overview of the literature about clientelism as an emotional inter-individual practice of local political affairs, in which heritage can easily be integrated. Then, I describe the local festival during which the speeches were performed to frame the use of heritage in the clientelist context, composed of two local politicians, the festival main leader and her family, and others members of the village hierarchy. Finally, I discuss the efficacy of local politicians' heritage and emotional rhetoric on the few elements of this system, to face the social landscape heterogeneity and to win confidence of the villagers.
The affects of clientelism
In the local democracies of southern Europe, clientelism is the central principle organising and regulating political relations within the national democratic system itself in which clientelism is embedded. Clientelism is, in Gellner and Waterbury's (1977) view, the social and economic unequal reciprocal relationship between a strong and a weak person, an exchange but also an assessment of this exchange. The object exchanged is the strong persons' protection of the weak one's, the former finding their remuneration in the protection they afford to others.
Returning to the classical question of clientelism in order to work on early-twentieth-century Corsica, Lenclud (1993 Lenclud ( , 2001 ) places affect at the heart of the practice of clientelism. The clientelist relationship is a person-to-person relationship, steeped in feelings of gratitude and admiration. This relationship involves not only material issues but also symbolic ones. If a strong person wants to win elections, they must individually win over weak people who will prove their attachment by voting for them. The patron loves the weak person in order to be loved, for that person loves to be loved, while the weak person recognises that they are loved in the sole fact of being visited, respected and acknowledged as an individual human being by the patron. Often clientelist relations do not go beyond this context of an interindividual, affective relationship, the material benefits representing only the tip of the iceberg. The weight of the symbolic goods exchanged in them (mutual recognition, respect, admiration, confidence) must, therefore, be put on the same level as that of the material goods.
Moreover, this relationship is not only part of the period of elections but also a requirement for construction permit. It is rooted in a democratic pyramid-shaped hierarchy (my patron being the client of a more influential patron, who themselves is client of an even more influential patron) as well as in the thus connected individuals' memorial and genealogical depths. An individual is never really an ideal individual; being part of a past, of a family, of a neighbourhood, of a firm, of a project for the future, immediately makes him an individual with a social position. The patron and the client use this position to negotiate their relationship. The case of Corsica at the beginning of the twentieth century, studied by Lenclud (1993) , is emblematic of a system that mixes the clan, the French democratic system and a clientelism in which the patron is not necessarily a politician. 2 In the case of the people of the Spanish Sierra, Pitt-Rivers (1954) emphasises and very accurately identifies the role of the mayor, el amo del pueblo. Based on a set of egalitarian, inter-individual relationships, the head of the social structure of the villages of southern Spain was a mayor whose legitimacy lay in his appointment at the regional political level. Nevertheless, the mayor ensured the continuity of mayoral power by informally becoming part of the inter-individual relationships of friendship that bestowed mutual obligations to all members of the village. The organisation of this clientelism was based on the principle according to which friends could not refuse requests from a friend.
The feeling of gratitude, that for the patrons is thus sufficient remuneration for their efforts on behalf of the common good, via the good of individuals, constitutes a system of reciprocity, both literally in the exchange and figuratively in the social implications. While the client finds material and symbolic satisfaction in the relationship with the patron, the latter makes this a condition for achieving his own happiness, his own recognition and the validation of his power. Analysing clientelism helps to confirm the results of Marcel Mauss' (1924) and Maurice Godelier's (2007) works, revealing the extent to which the creation of collective bonds is dependent on the symbolic work of social life.
The clientelist model is undoubtedly not specific to Mediterranean rural zones but it is in this region of the world that the first anthropological analyses on the subject appeared. The present article focuses on how this system functions today in a mountain village in the French department of the Alpes-Maritimes. 3 In doing so, this paper is not so much proposing a considerable geographical decentring as a new case study in a contemporary context, because many points mentioned in Lenclud or Pitt-Rivers' texts can be found there. The elected representative-patron of the Alpes-Maritimes generally deals with planning and development projects which are presented as achievements resulting from two common desires: those of the politician; and those of an individual, an association or a neighbourhood. Within this framework of cooperation, heritage is claimed and used by the social actors as an element of the negotiations, imposing a new material element in the symbolic system of the acknowledgement of power. French society, as any other Western state, deals with heritage not only as a corpus of representative pieces of art safeguarded in museums, but has also transformed collection, curation, exhibition and transmission of cultural heritage into social practices and collective values (Poulot 2006; Bendix 2009 ) that tend to create consensus and shared references for the 'imagined communities' (Anderson 1983) , be it at national, regional or local level. The spread of the heritage consciousness implies some local response and creativity and the implementation of heritage technologies at any scale of the society (De Jong and Rowlands 2007) . Analysing the role of heritage as a symbolic and social practice in the negotiations over power requires us to reconsider the way in which politics can be involved in the heritage-making processes and what role heritage can bear on the political stage.
On the one hand, the speeches can be compared with the authorised heritage discourse (AHD) that Smith (2006) analyses. The AHD is a complex set of cultural representations and performative speeches that leads official heritage leaders to involve audiences in a certain interpretation of heritage. This is at once a social, political and an emotional process: 'Heritage is a culturally directed process of intense emotional power [that is] both the personal and social act of making sense of, and understanding, the past and the present' (Smith 2006, p. 304) . As a multilayered and constructed social object, heritage can be instrumentalised and emotionally connoted by politicians in order to justify and transmit their vision and sense of local history. I suggest in this paper that both clientelism, as a social praxis, and heritage, as a symbolic performance, can work together to achieve certain collective and individual goals of the local politicians and of the local people.
On the other hand, the superposition of clientelism and heritage-making in the politicians' speeches allows us to challenge the dichotomy between collectivism and individualism that often shapes and limits political and heritage readings of local social life. Usually, both heritage-making and politics are thought of as collective grounded activities, and it is obvious that nations, ethnic groups and local communities involve themselves as a whole in political and heritage processes. However, this general view tends to hide the individual level of social action, the importance of inter-individual relationships and the affect aspect that comes with them. In the clientelism pattern, affect, recognition and respect are individually felt while they are social grounded feelings and contribute to perform community. Equally, heritage-making is linked to the common storytelling of the past, but it is also embodied in personal and family lives and experiences of identity. Because heritage-making is thus a daily, ordinary, and embodied practice, it also offers an individual grounded perspective on the clientelistic pattern. In that sense, the clientelism system can be described not only as a holistic tool, used to empower ethnic or local groups, but also as a device to improve individuals' status, as documented in the Latin American literature (Aureyo 2003) .
Vievola festival
The speeches analysed here were made in July 2008 at an apéritif given by the Vievola chapel brotherhood (Vievola being a hamlet of Tende, a large mountain village in the Alpes-Maritimes). The speeches occurred at about 12:30 pm, after the Sunday morning mass and the procession. The historical context and the material and symbolic organisation are quite complex and the actors are formidably diverse.
There are several hamlets in Tende, few of them are inhabited and that of Vievola lies on the cross-border road leading from the French Roya valley to the Italian Piedmont (see Figure 1 ). The Tende border zone became part of France in 1947, though it had been a dependency of the Italian Republic since 1860. However, the French zone is a kind of enclave between the Ligurian river-mouth and the adjacent Piedmontese slopes. Consequently, relations between France and Tende are not simple. Though the commercial, friendship and family ties between the two countries are approximately equivalent, Italy remains a reference that the people of Tende find difficult to do without. Sixty years after incorporation into the French Republic, multilingualism is still a major cultural fact and the memory of belonging to Italy endures. No secret is made of derogatory discourses on France and the development of Italy, the Italian lively agriculture and tourism are boasted about. However, it must be admitted that this is a regional comparison that considers a mountainous northern part of Italy that has benefited from the industrialisation of the plain against a French inland region that has never really managed to find its place behind the palm trees and luxury of Riviera tourism. Tende's tourist activities are based on outdoor sports (such as, hiking, canyoning, paragliding and skiing) and on the existence of an open-air archaeological site with prehistoric carvings (the Vallée des Merveilles), possessing a museum and numerous scientific facilities. However, the Vievola festival, like those of the other Tende hamlets, seems to exist apart from these tourist flows and from the institutional heritagisation carried out by the academic world, the local council of the département des Alpes-Maritimes and by the local tourist office.
Piedmontese migrants have worked in Vievola, a hamlet consisting of farms scattered over a few hundred hectares, since the beginning of the twentieth century. Their history is seldom mentioned in the village today. In the first half of the last century, their practices of singing and dancing in Piedmontese style were marginalised in Tende because they were thought of as the cultural stigmata of this poor, working-class and migrant population. Today, dancing and singing like the Italians are highly valorised. Tende's folkloric group performs this kind of dance during the local festivals and the presence of Piedmontese Italians, the cousins of the presentday inhabitants, and their performance of secular polyphonic songs and dances, makes Vievola's the so-called 'more authentic' festival of the region.
If the origins of the Vievola people and their relation to the main village of Tende remain ambivalent, between a formerly rejected working class of the hamlet and a today valuable cultural set of practices for the village, the chapel of the hamlet itself (see Figure 2 ) is an illustration of this ambivalence. The festival takes place around the Vievola chapel, which is said to have been built following a vow Figure 2 . The chapel of Vievola, Tende, 2006. made by the main village during an epidemic of the plague in the seventeenth century. There is a brotherhood attached to the chapel, with a prior and a prioress from Tende or Vievola who are appointed for two years. They are responsible for the material organisation and financing of the festival. The chapel's brotherhood organises a novena before the Sunday festival, in cooperation with the parish community of Tende. The festival is dedicated, as is the chapel, to St Elizabeth or the Visitation, and it figures on the calendar on the first Sunday in July. It is the first summer festival of the municipality of Tende, however it remains the only festivity of the little hamlet.
The festival's contemporary setting is also symptomatic of the region's tourist vocation, because the performance and the material context of the local festival dialogue with Vievola's golf course. The course surrounds the hamlet and is open during the summer months, while in the porch of the chapel, a bar is set up, with tables and chairs. Along the adjacent wall, a tarpaulin protects the dance floor while the lawns are used as car parks for the faithful. Under the tarpaulin, a long table is laid with the drinks, glasses and bowls for the apéritif. A shorter one is used as a rostrum by the political authorities and the members of the brotherhood. The memory of participating in the festival and the material facilities provided enable the actors to easily find a physical place in this organisation and to choose one according to their own position in the local hierarchy. The old people on the chairs, the politicians and members of the local council behind the rostrum, the members of the chapel's brotherhood behind the apéritif table or next to the politicians, the children in the field, the married men and their wives filling in the spaces left vacant by the others. Individuals wear a medal of the Virgin of the Apocalypse on a bright blue ribbon pinned on them in exchange for a contribution.
The individuals in a discursive context
To understand how the speeches make it possible to reveal the clientelist relations existing between the individuals and to show how the mayor and the senator use heritage, it is necessary to identify the actors who take a central place in these speeches. Among the few hundred people present during this festival sequence, either from Tende, Vievola, or Piedmont, either parish faithful, folklore leaders, local historians, politicians or ordinary citizens, only a few of them are mentioned and take a special role in the speeches. The main actors are: the mayor himself, Antoine Devoto, about 60 years old, a member of the French conservative party, native of Tende and a member of the village's brotherhood of the Black Penitents; the canton's senator and regional councillor, André Viadoni, about 75 years old; Alice Lupi, 55 years old, the organiser of Vievola festival who is also a liturgical assistant in the parish and a member of the parish choir, she is a native of Vievola; her husband, Philippe Lupi, 60 years old, who helps his wife and who has accepted the responsibility of being Vievola festival's prior; Pierre Lupi, 65 years old, who is not related to the former couple, a resident and native of Tende who has learned to sing with the Monaco Opera and often offers his services for religious offices (mainly Schubert's Ave Maria); some of Tende's local councillors, including a Vievolese woman, Alice Boulanger, about 65 years old, who until 2008 kept the bar-restaurant of Vievola after her mother; the priest who celebrated the mass and presided over the procession, Father Georges, who is not the priest of the parish but who holidays there; and two Polish seminarians about 20 years old.
Speech of the mayor 4 (see Figure 3) :
Senator, Father, ladies and gentlemen of the local council, ladies and gentlemen.
Once again, we have met together at Vievola for this festival. And this festival is then very, very important. You know that Vievola chapel was built in 1630, it was a vow made for the recovery from the plague. The plague, which had come from Lyon and Digne, had spread all over Provence and here had reached our village. And in the village of Tende which had 2000 inhabitants at the time, well 1000 of them died of the plague. And some families were saved, they sought refuge at Casterino and in the little Varle valley. And it was then that it was decided to create this chapel as a vow for recovery from the plague. And what is very, very important is that it was decided that on the first Sunday of July a mass would be celebrated here at Vievola which the local council was to attend. And so I'm very pleased because there are many councillors and deputy mayors present. Here you have Mr Bernard, Mrs Giorgetti, Mrs Alice Boulanger, Mrs Vallauri, Doctor Jean Pellegrin, we have Senator Viadoni. And the Bishop of Vintimiglia at the time had asked the priest to celebrate a mass every Sunday. Well, you know that it's no longer possible to celebrate mass every Sunday. But nevertheless on the first Sunday of July we meet together here at Vievola. And for the families of Tende, this is something essential. Our village was saved, it's the families of Tende that must take their roots in this festival and just twenty years or so ago, it was the whole village of Tende that trans. . . that, I would say, went on a transhumance, moved out into these marvellous fields and a huge picnic was organised. It was something really convivial, and warm. This religious festival brought all the families together. And I can see that today this still goes on, there are families who don't necessarily live in the village and well, who come especially for Vievola festival. And that is something utterly remarkable. And above all I hope it will continue for a long time. We have Alice who is the mainstay here in Vievola, we're lucky hey? So we must go on helping her, supporting her, we must be absolutely certain, certain of being able to pass on this torch, so that this festival never dies out. And therefore I have the pleasure of telling you that, in agreement with Senator Viadoni, the local council decided last week to redo the paintwork in this church. It's therefore going to be totally repainted, an operation which will cost 25,000 euros. Senator Viadoni is going to give 15% from his parliamentary reserve funds, 65% will be given by the regional council and 20% self-financed by the village. And I believe it's a duty, a duty to preserve these gems. For our ancestors built about 13 religious edifices in this village. And these 13 edifices represent a huge sacrifice and investment. When you think of the buildings they erected, today we have a real job making a garden, making anything. So it was religion that made those things possible, we must make sure we persevere. I also welcome the two Polish seminarians who have joined us this year. We invite them. Poland, Poland is lucky enough to have a wealth of young seminarians that we unfortunately no longer have. We must encourage and thank these young men Speech of the senator:
Mr Mayor, Father, ladies and gentlemen, the deputy mayors, ladies and gentlemen of the local council, the priests from Poland, a country I know, ladies and gentlemen and dear friends.
Well, as the mayor has told you, a while ago I met Alice. And we talked about Vievola chapel. The chapel whose interior needed redoing. And then we met the mayor and we decided to redo the interior because it's prestigious as we've seen in the history of it traced by the mayor, Antoine Devoto. And that's why we contacted the firm Ad Fresco, which has just redone another chapel for us, St Michael's in La Brigue, and which is a firm specialising in such work. They did estimates for us, I asked the architect from the Bâtiments de France to come and see if this suited him. And Mr Constant, Mr Mayor, came very quickly. And then we had to finance the operation. So with regard to the funding, as the mayor has told you, the estimated cost is 24,800 euros before tax. The county council will provide 65%, the parliamentary reserve fund, that is to say the Senate, this is specially for members of parliament, 15%. That means that the work will receive subsidies for 80% of the cost and the village will provide 20%. And, Mr Mayor, I would like to thank you for having decided so quickly, for the decision was taken by the local council on the 27th June 2008. So you see this is a good thing and Antoine Devoto and myself wanted to announce it to you today. That's what I wanted to tell you. Thank you again to everyone [applause] .
How does it work?
The politicians' speeches verbally create a heritage, applying the system of heritagisation to a religious community festival. Following here the schema proposed by Ciarcia (2006) in his essay La perte durable (literally 'the sustainable loss'), one can find the enunciation of the epic of the ancestors and the qualification of the festival as a moribund practice. First, by sensitively and emotively recalling the founding story of the festival and the epic of the ancestors' role: a vow made in a very difficult situation for the village, 1000 deaths out of a population of 2000; the perpetuation of the ancestors' vow with the mandatory presence of the local council and the mention of the members present today; the evoking of the surviving families' fight. Then the mayor gives a moribund flavour to the festival itself and to its context, giving a sensitive and affected (his voice was not firm and trembled) description of the former feasts, evoking the end of religious practice, the former giant picnic in the fields, the energy of the former inhabitants who built the chapel, the voice of the singer which could be lost, the request for help for Alice Lupi without whom the festival would not survive, the restoration of the paintwork inside the chapel 'which needed to be redone'. It seems as if everything could come to an end overnight, if the Tendasques of today do not make the effort to continue the tradition passed down through the ages by their predecessors and if the Tendasques do not take this heritage in hand.
At the first level, the mayor is creating a heritage object, from a set of heterogeneous data, made up of the place of worship, the ritual and festive practices, the architecture, the memorial narration and the individuals who are today the festival's actors, the village's and the hamlet's populations. At a second level, the mayor's rhetorical task is to make a heterogeneous ensemble coherent by using a discursive process that superposes the principles of clientelism and those of heritagisation. He links the story of the village and his vision of the past to the current performances of the festival and recalls that the tradition is carried out by few people, with whom he has a special relationship. The mayor connects, as does the senator, their individual ties with the festival keepers to the heritage and memory narration of the collective past of the community. They integrate the inter-individual patterns of clientelism into the making of collective heritage in order to strengthen their relationship with their clients, their position in the local hierarchy and the heritagisation process of the festival. The entanglement of individual centred agency of clientelism and community rhetoric of the heritage discourse makes it clear that heritage becomes one of the items politicians use to reinforce their power. Heritage allows politicians to be acknowledged by local people as real patrons, able to recognise what is local heritage for the ordinary people, and to be efficient in the restoration of local buildings and festivals. In that sense, heritage constitutes a valuable resource for the mayor and the senator, because it links individuals to a more collective discourse about memory and identity.
Let us pause for a moment to look at the figure of Alice Lupi. During the speeches, she was presented by the mayor and the senator as the mainstay of the festival. She took a seat next to the politicians' rostrum and she had been mentioned by the senator as the interlocutor who launched the restoration project (by way of an interpersonal meeting). Alice was presented and constructed as the driving force of the festival and of its survival, but also as the risk of it coming to an end. In addition, she had been very embarrassed and ready to cry when the mayor or the senator addressed her or spoke of her in eulogistic terms, thus showing visible signs of the affective bonds existing between them. Finally, she had been urged to speak after the two official speeches and, therefore, to confirm her ties with the politicians.
From here on it is easier to understand how the heritage theme is grafted onto clientelism: through verbal mechanisms that balance the political action concerning heritagisation and the mobilisation of interpersonal affect, one can evaluate the affective construction of heritage through the mention of individuals who are related to the patron and who are the best actors of the local heritage cause. Alice came to ask of the politicians a favour for heritage, which was granted because of who she was -that particular individual, the bearer of the place's history and memory. The same could be said of Pierre, who is to have his singing recorded in this chapel, or of the priest who comes to celebrate the Vievola mass. These individuals are part of the heritagisation and political system because they represent the fragile continuity of the festival and, at the same time, provide politicians with an occasion to tie individuals to the community through the emotions and the affect they recall during the speeches; saying that the festival guardians are the last people to take care of the traditions in name of the village's ancestors, making Alice cry in front of the audience, showing to be affected by the recollection of the memory represent the manifestations of the emotional tone of the speeches and the appeal to individuals' feelings. As far as I know, the effects of the politicians' discourses are the same for the principal local heritage specialists, such as the leader of the folklore group, the two amateur historians, or the couple curating a private collection of agricultural tools. During my fieldwork, I have noticed their capacity to cite, with more or less fidelity, the legend of the Vievola festival foundation and to honour and legitimate the actions of the politicians. They also did not forget to compare the interventions of the local authorities in their own field of heritage action, underlying that the help they received was linked to their own good, friendly and affective relationship with the patron.
Compared with other speeches at patron saints festivals where politicians display the full extent of their rhetoric in order to demonstrate that they have managed to bring money to the village in the form of public subsidies, what the mayor of Tende creates in Vievola is not a list of results, but a kind of sentimental appeal to the hearts, to the collective memory and to the faith of the citizens to whom he is responsible. His political target deals with the integration of heritage matters in the clientelist system by recognising the concern of loss and destruction of the festival and the chapel manifested by Alice. Using a heritage item, the mayor improves and strengthens his personal relationship with her while provides his citizens with an evidence of his own concern for public goods. Thus, clientelism and heritage mix up and give another dimension to the individual/collective dichotomy because both aspects of social life are interdependent.
The politicians insist on the collective aspect of heritage but have to cite an individual to achieve their demonstration and make the link between this individual concern for heritage and a more shared and common sense of community. The decision to restore the chapel is legitimated because it is a place of worship that is changing into a place of memory and a heritage which the Tendasques -including the village's and the hamlet's inhabitants -have a duty to respect it, by taking part in the festival, and to maintain it materially. This calling for conservation also legitimates the roles and local places of both the mayor and the senator in the political hierarchy of the village, because they individually take the duty of memory and heritagisation, in the name of the past and present population of Tende. The mayor's AHD is at the same time a definition of what heritage is according to him and his Vievola citizens. By enunciating the narrative of the past and the foundation legend, by recognising the value of the architecture, by citing the people who are bearing the tradition, by recalling the suffering of the ancestors, by underlining the danger of the festival's disappearing, the mayor and the senator present the festival, the chapel and the people as a heritage set. This local grounded acceptation of heritage also constitutes a way to improve their own power position, because the people involved into clientelist relationships are included into the heritage performance. The use of heritage allows both politicians and citizens to find and reinforce their own places in the local clientelist system.
Beyond the heritage discourse
The local heritagisation process, therefore, passes through different filters such as clientelism, politics, inter-individual affect and memorial evocation. A pragmatic approach to these makes it possible to find the meaning and unravel the strings of their construction. However, when I write the 'strings of their construction' it could be thought there was a kind of political conspiracy to justify the seizing of power through heritage. Yet, I do not believe that this process should be understood solely as political manoeuvres. I think one can believe in the local politicians' sincerity: just as the patron loves to be loved and is generously paid by this gratitude alone, it is clear that the mayor and senator of Tende both love the village and the citizens to whom they are responsible and that they are worried about the danger of the festival disappearing. They propose a heritage interpretation of Vievola festival, because they are convinced it could die out. This theme recurs periodically in their official speeches at the hamlets' festivals and they often mention the idea of a religious festival abandoned because of the disappearance of a family organising it or of a chapel falling into ruin.
How, then, can the heritagisation process not be analysed as a social construction among many others that gives meaning to the environment and to cultural objects? I fail to see in this a heritage plot aiming, at best, to make a tourist attraction for purely economic purposes or, at worst, to use local memory for political objectives and a reactionary ethic. In this case, it is fairly clear that the Vievola chapel will never attract many tourists and that the heritage significance attributed to it today is due to the religious, community and memorial use the people of Tende and Vievola make of it.
The heritagisation processes must be approached in this perspective without systematically denouncing a mercantile manipulation but by looking closely at the actors' expectations, motivations, affects and creativity. 5 However, this methodological position may not be a simplification or limited to the naive view of the anthropologist. If heritage consensus, as social process, is obviously a negotiation, and sometimes a conflict, it often erases its own modalities of constitution by softening hierarchy, inequality and power issues involved in the heritage-making (see, for example, Herzfeld [1991] ).
As I have already mentioned, a discreet rift exists in Tende between the native Tendasques and the Piedmontese migrants from the beginning of the twentieth century who populated the farms of Vievola. After migrating, the latter often married Piedmontese partners and less often Tendasque ones. In the 1930s, the shepherds, woodcutters, saw-mill workers, public works labourers and Piedmontese migrants shared the bad reputation of the poor and working-class migrant populations. 6 Several contemporary testimonies show that the people of Vievola were not considered fully fledged Tendasques: they were borderline people on the fringe, migrants in a zone that was already peripheral because of its political and geographical position.
Farms of the Piedmontese people were located in higher zones, less accessible by road, and more difficult to cultivate and most of the migrants did not manage to have a better social status than that of temporary workers. The Piedmontese dances, performed in the street and played on the accordion, were mocked. The Tendasques, on the contrary, went in for liscio (ballroom dances like the waltz, the tango, the paso-doble) on wooden floors covered with soap in front of a professional orchestra. However, when the people of Tende themselves migrated towards the Côte d'Azur, the space thus created undoubtedly made it possible for the Piedmontese to settle in the village and to find a Tendasque partner more easily. This dual migratory dynamic results, then, in a paradoxical valorisation of Vievola festival and the practices of Piedmontese origin like dancing and singing. During my fieldwork, when I asked where to find dancing and singing practices still alive, Tende inhabitants, Piedmontese descendants, museum and tourism office staff always underlined the quality of the Vievola festival. This valorisation is based on the implicit reason of the Piedmontese origins of today's actors, while it denotes a definite distance between Tende and its hamlet. In the local memory narratives, Vievola remains the former settlement of the poor, dirty, uneducated migrants and the current stage of authentic performances of Piedmontese traditions. Vievola is thus a place of savagery, of primitivism, and at the same time, that of origin, authenticity and respected tradition.
In other words, the hamlet is the ideal object for heritagisation because it performs an idealised past, when people were religious and worked hard, it constitutes a resource for current identity, dancing and singing being the best collective symbol of Tende, and it is in danger because of the lack of people organising the festival. In his aforementioned essay, Ciarcia (2006) argues that actors carrying heritagisation need to qualify their objects as dying traditions or ruins, and at the same time, should not hesitate to use them as a trademark, a touristic product, an identity item, a domination tool. Heritage is, therefore, a social practice that comes with the differentiation of identity process involving construction of group boundaries. So, the anthropologist is not fooled by this double game regarding Vievola, that participates on the one hand in the homogenisation of local memory and on the other hand in the construction of limits between locals. The line that can be traced from the Piedmontese or Tendasque origin among the actors mentioned in the mayor's speech shows a very strong distinction between the people of Vievola (the Lupi couple and Alice Boulanger) and those of Tende. 7 Undertaken by the village politicians, up-valued as Tende's collective heritage and verbally performed as the best emblem of the Tendasque culture, the festival of Vievola was firstly considered as a secondary set of practices of poor and migrant people living in the margins of Tende and a symbol of social and cultural local differences. It is now a valuable reference, not only for the Vievola people, but also for the village of Tende, and for their politicians.
Conclusion
Starting by the evocation of the theoretical framework of clientelism, I showed that emotion and local political life can both be acclimatised to a heritage-minded small community. The reciprocal need for recognition of patrons and clients finds its comfortable place between heritage-claiming and heritage renovation. The relationships built by clients and patrons during daily life can easily be exposed to a public audience, as it serves both the political project of the patron and the heritage claiming of the client. However, politicians are not free of heritage concerns, while citizens need to be included in the local hierarchy. The announcement of the renovation of the Vievola chapel during the annual festival in 2008, and the citation of Alice as the heritage keeper confirm that heritage is embedded in the local political system, and that clientelism fits emotionally in the local heritage discourses. However, far from keeping the chapel, the festival, their actors and their memories like they used to be, the heritagised object itself seems to be touched by the process of heritage-making. While Alice wanted to renovate the Vievola chapel and the mayor cared for the future of the festival, they both softened the negative social reputation of the Vievola people and culture, in which dancing and singing practices became the best symbols of the whole village of Tende.
The radical transformation of the status of the Vievola festival demonstrates the power of the AHD to reverse the meaning and the symbolism of such an architecture and practices set and to challenge the classic individual/collective dichotomy. Using the local framework of clientelism, politicians and citizens managed to combine the inter-individual relationships to the aims of building a local community that would share a collective heritage. At the same time, their heritage discourses and practices soften the social and cultural distinction of the local society, erase the migration history of the hamlet and valorise individuals as collective bearers of memory and tradition and politicians as heritage rescuers. In Tende, heritage and clientelism work together to challenge the individual-collective dichotomy through the emotional grounds shared by these social activities.
My analysis also confirms that the patron-client relationship is not only used by the patron, but also by and for the local people. When Alice went and asked her patrons to do something for 'her' chapel and 'her' festival, and when she was acknowledged for her work in the survival of the tradition during the speeches, it is clear that she was at the origin of the politicians' concern for this peculiar heritage and that the restoration of the building and the proclamation of the heritage status of the festival constitute a definitive recognition of her, as a citizen, as a traditionbearer and as an individual inscribed in the clientelist system. That is why she, as well as her husband and the members of the family always present and active during the festival, was touched by the speeches. Patrons love to be loved by their clients, as clients need to be considered as clients through the care and recognition of patrons. The reciprocal recognition of the clientelism is also at work in the process of heritagisation: Alice thought that 'her' festival was heritage and that she needed help to preserve it. She contacted the patrons who have legitimised the festival as heritage, because this recognition allows them to be recognised as patrons by Alice, who is acknowledged as a client through her heritage activity. Thus, the consequences of the speech are not only the empowerment of the politicians but also the confirmation of the status of certain individuals in the local political and heritage system.
Vievola is thus a striking example of the mechanisms of entanglements of heritagisation and political life. Heritage participates in the reproduction of the political system, but also in the survival of the community rite and the principles of social distinction in a symbolic system, which mixes collective memory, affect, political organisation and ritual practices. Is it any wonder that 'heritage', as conceived and used by the lay, egalitarian and universal French democracy, should today be part of a system like that of Vievola, despite of its religious connotation in a lay state, its micro-local roots, and its softening effect on social hierarchy? The crux of my reflection lies, however, less in the deconstruction of the heritage system as a more or less successful creation of a collective consensus, than in an approach which makes it possible to understand the various effects of heritagisation on local power, society and individuals.
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